The West African High God nell, "he [the high god] should be completely withdrawn ever since creation."5 O'Connell accepts a part of Eliade's thesis. Eliade is right, according to him, in insisting on the worshipers' concern with the concrete and accessible lesser gods, but this concern points only to what he refers to as psychological-"But while the lesser gods loom larger psychologically in people's minds...."6 The lesser gods are associated with creation, but the worshipers know that they are not responsible for it. In extreme situations the appeal is made "over the heads" of these beings. Furthermore Eliade's thesis does not account "for the careful handling of myths of beginning and creation and for the reciting of these myths so as to guarantee the stability and order of things ... contrary to Eliade's thesis we want to hold that the lesser gods come forward not because they manage to push the high-god into the background but because he himself withdraws and leaves the scene to these beings whose natures are known and whose interventions can be predicted."7
Finally O'Connell summarizes his own position by reinterpreting Eliade and Pettazzoni. It seems as if the nature of the high god can be explained by "a conjunction of relative indiscernibility of features and almighty power."8 It is through his almighty power that he has created the universe, but just because of this power there is a loss of preciseness regarding his concrete features. The worshipers are thus unsure of the all-powerfulness and all-purity of this high god and would rather deal with lesser beings who can be known more precisely and intimately. "These gods are warm blooded, and sometimes wanton. Their personalities invite humans to enter into intercourse and even familiarity with them. Though they are connected with the creator-god, they do not-unlike him-involve the kind of all purity that shows up the anguish of human guilt and makes it too difficult to bear. So they can become the intermediaries that they are considered to be in most of the religions."9 Two commentaries on this article, one by E. O. Jamesl? and the other by Robin Horton" of the Anthropology Department, London University, have been printed in subsequent issues of Man. Horton's commentary is the more substantial and critical in tone. James seems to be in general agreement with the position of O'Connell, though he does supplement his point of view with additional details. I shall not go into a discussion of Horton's rather lengthy critique; I will, however, mention one aspect of this critique which should be of primary interest to historians of religion. In proposing an alternative orientation, Horton suggests that we should attempt to "make a careful distinction between those features of the African high god which are constant, and those which are variable."'2 It is precisely this factor which is missing in O'Connell's interpretation. Perhaps a different interpretation would have resulted if O'Connell had dealt with this issue. For the historian of religion this issue may be stated as the problem of "history" and "religion." By "history" I mean the particular temporal-spatial cultural situation in which man responds to that which is sacred and by "religion" I mean the structure of the myth, symbol, or religious response through which man apprehends the sacred. The historian of religions is interested in understanding the enduring structure of these responses-a structure which may be discerned regardless of the history and culture in which they appear. These religious structures enable us to speak of the specific religious meaning which is intended by these myths and symbols. Religious apprehensions and responses occur in history and thus the meaning of any religious symbol must be sought in the enhancement and re-evaluation of the history and culture in which it occurs. The issue simply stated is the interdependence of phenomenology and history.
O'Connell, in my opinion, did not pay enough attention to either history or phenomenological structure. While the problem of the high god presents itself in many religious systems, it cannot be discussed without references to particular religions and cultures. Though the title of his article refers to West African religion, he makes only passing references to particular examples of West African religion and tends to give an overly intellectualistic and ethical interpretation to these forms.l3 I propose in this discussion of the high god, first, to pay attention to the historical situation which seems to be indicated by the myths and, secondly, to deal with the religious meaning of the high god as a specifically religious phenomenon. 12 I recommend Horton's article as a careful analysis of O'Connell's position. In many respects I agree with his commentary, especially in his critique of O'Connell's understanding of the essentially moral element in the high god. Horton seems to pay much closer attention to the specific elements in the myths concerning the high god and is thus not tempted by a too intellectualist interpretation.
13 This is especially true of his discussion of the separation motif in a West African myth. He speaks of the high god's withdrawal as a result of being hit by a pestle while a woman was pounding yams. No significance is given to the fact that the high god withdraws because of the action of a woman, nor to the fact that the woman was pounding yams.
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J. Zwernemann has given us a resume of the structure of the sky-god among the Voltaic tribes.l4 His resume covers the Mosi-Dagombo, the Atakora, the Gurunsi, and the Gurma groups and includes over twenty-five tribes. After an analysis of this phenomenon in these tribes, he makes the following conclusions concerning the sky-god of the Voltaic peoples: (1) Let us turn immediately to the last two points. If the high god withdraws or is pushed into the background by lesser deities, these lesser deities must be understood, in the words of Eliade, as "part and parcel of the discoveries which man has been led to make about himself and his world."'5 One should be able to document these discoveries in the history of any particular culture, for no culture continues to worship only a high god. In every case of the religious life there is already a development from the high god to more specific deities. The divine-couple motif in myth is obviously a symbol of fertility, and in the case of West African culture it is most probably a symbol of fertility in the form of agriculture. It is difficult to know when agriculture was discovered or invented by the West Africans. George P. Murdock has recently put forward the theory that there was an independent discovery of agriculture in West Africa.'6 Murdock believes that the Mande (Manding) represent the nuclear cultural group in West Africa and that the Voltaic and Plateau Nigerians are instances of the diffusion of this nuclear Mande culture. Alimen describes the neolithic of West Africa as a coming-together of the Caspian culture of hunters, fishers, and pastoralists with the Tumbian agriculturalists from equatorial Africa. The Tumbian culture tended to become stronger as the Caspian culture grew weaker.17 Finally, Baumann has delineated three types of agriculture in Africa, an old hoe culture which is probably autochthonous and is dominated by women; a higher hoe culture in which men do most of the work along with women; and a plough culture which represents the diffusion of European and Asiatic elements.l8 Baumann recognizes that the old autochthonous hoe culture, which he calls "Old Sudanese," is itself a culture innovation in West Africa. "For instance, it appears from many hunting legends, myths, and masked dances that the old-Sudanese were once, in remote ages, something other than soil cultivators."l9
It The role of the queen-mother in the state of the Akan of Ghana may also be interpreted as a method of resolving the matriarchal/ patriarchal tension: "The actual ruling of the state, state affairs, in particular war is left in the hands of her son, the king, the exponent of the masculine principle in life. Nevertheless the queen mother was, and in some respects still is, the most important person in the state. In olden days she had a decisive voice in all state affairs and could influence the decisions taken by the king and his counselors."24 The prominence of concrete fertility deities thus seem to be related to the discovery or diffusion of agriculture in West Africa. The prominence of these lesser deities and cults of fertility cannot be understood apart from the historical-religious discoveries in this cultural area. 21Zwernemann, op. cit., pp. 264-65.
We have, however, dealt only with two types of agriculture in West Africa. I have only made a suggestion concerning the transition from what may have been a cult of the high god to the more concrete fertility deities. I have buttressed my speculation concerning the possibility of a cult of the sky god with the research of cultural historians and archeologists. It is important to note that the old high-god symbolism has persisted throughout this rather dynamic history. This persistence of the high-god symbolism has taken place through the transference of some of the attributes of the high god to the sun. If we turn to the first point of Zwernemann's conclusion, we see the religious expression of this transfer. The sky-god is identified or associated with the sun. It is clear that we are here confronted by what Eliade has called the "solarization" of the supreme being.25 Eliade points out that this solarization of the sky deity does not mean that the deity has taken on form. However this may be, it is the solarization of the Supreme Being which opens its structure to concrete embodiment in more specific cults and deities. The sun takes over the role of fecundator and other sacred personages are born. This is not always the case. Baumann has pointed out that among the Ewe an old earthgoddess has assimilated herself to the sky-god in one of her aspects, while still preserving her character as an earth deity.26 Among the Akan, the king is a representative of the Sun. Meyerowitz tells us that the "king, who represents the Sungod and impersonates him on earth, is therefore made the dynamic centre in the state, which in olden days was constructed after the likeness of the world as it was known to the early Akan."27 It may be that sacral-political office of the Akan king represents in relationship to the queen-mother the assimilation of an old matriarchal structure to a younger Sudanic patriarchal form. The sun thus symbolizes the religious manner in which power and transcendence is transmitted into concrete forms. Among the Dogon the sun does not play a large role as a creative being. This role has been taken over by the water genii, the Nommo; however, Ogotemmeli, the old Dogon philosopher always wished to give an idea of the grandeur of the sun in his mythological descriptions. At one place he attempted to estimate the dimensions of the sun. "Some people, he said, estimate that it is as big as the camp, that would make it thirty ells. In reality The difference, however, between this primary intuition of the earth as a religious form and the primary intuition of the sky is that the earth in this religious experience "is the cosmos-repository of a wealth of sacred forces."33 It is the foundation of every expression of existence. The sky, on the other hand, "needs no aid from mythological imagination or conceptual elaboration to be seen as the divine sphere."34
The exfoliation of the latencies within the earth produces the concrete, dynamic, and dramatic character of lesser deities and religious symbolisms. The atmospheric deities which are associated with the structure of the celestial high god do not, however, represent a "tendency towards the concrete."35 Eliade is careful to point out that the solarization of the celestial high god is not a case of the production of divine forms. The most primary intuition of the sky as a religious structure among the most archaic peoples already allows us to see the totality of the meaning of this religious symbolism, and this totality corresponds to the most profound religious experience. Wherever the religious experience associated with this type of symbolism occurs, we have a tendency toward monotheism. Paul Radin rightly associates
